Levi-Strauss ascertains that the matrilateral form of u.c.c. marriage (i.e. the mBd marriage) occurs more frequently than the patrilateral form, and then he concludes that this is the case, because the matrilateral form is "better" for the society. Given unilineal descent groups and marriage with mBd, then always the same lineage will be bridegiver with respect to a certain other lineage. When Fsd marriage occurs, a circulation of women in the same direction between fixed lineages or sibs is not possible. Then, alternating per generation, one « Murdock (1957).
SOLIDARITY, STRATIFICATION AND SENTIMENTS

THE UNILATERAL CROSS-COUSIN MARRIAGE ACCORDING TO THE THEORIES OF LEVI-STRAUSS, LEACH, AND HOMANS AND SCHNEIDER/
T he study by Homans and Schneider on the u.c.c. marriage, 1 which was published in 1955, has given rise to many reactions in ethnological circles. Fortunately not all reactions were as concise as the comment made by 2 who restricted himself to a footnote, though the study was for the greater part aimed against his theory.
In what follows we shall give a survey of the three most important efforts 3 to explain the occurrence of the two forms of the u.c.c. marriage. 4 Whenever possible we shall check the discussed hypotheses against the data collected by us, viz. a sample of 42 societies with the u.c.c. marriage. After this we shall ascertain which theory has the highest degree of predictability. Finally we shall try to give a supplement to the theory which is most fully confirmed by the facts.
We speak of u.c.c. marriage when a man is allowed or obliged to marry the daughter of his mother's brother (mBd marriage) 5 and he is at the same time forbidden to marry the daughter of his father's sister or when it is strongly disapproved when he does so, and conversely when a man is allowed or obliged to marry his Fsd and is forbidden to marry his mBd or when it is strongly disapproved when he does so (Fsd-marriage). Mostly this Fsd or mBd is a full cousin, but she can also be a classificatory cross-cousin. We must state clearly that following Homans and Schneider we make two important restrictions. In the first place we shall deal with societies in which the u.c.c. marriage is normative. About the relative frequency of the phenomenon both in these societies and in the societies in which the u.c.c. marriage is not normative, we know but very little, though without these data we can hardly express a definite opinion on the three theories.
The second restriction is included in the following statement which we wish to make: given the u.c.c. marriage, then certain factors make it understandable that in one case the mBd marriage and in another case the Fsd marriage occurs. Only with data about frequencies of these marriages, degree of patri-and matrilinearity, etc. should we dare to explain the u.c.c. marriage.
The u.c.c. marriage is not one of the frequently occurring forms of marriage. Murdock 6 has a number of 65 societies in his sample. At least 43 of these societies know the mBd marriage. We are able to add new cases, particularly from Dutch sources about Indonesia. The occurrence of the u.c.c. marriage is by no means restricted to a single culture area. We find it with the Haida on the N.W. coast of America as well as with the Lovedu of South-Africa, with the Siriono of the Amazon tropical area as well as with the Kachin of the Highlands of Burma, with the Murngin in Australia and with the Mende of Sierra Leone. and the same lineage will be bride-giver and bride-taker with respect to another lineage or sib. According to Levi-Strauss the marriage with mBd occurs more frequently because it admits a generalized exchange of women between the largest possible number of lineages, which is a means to raise in the primitive society the degree of organic solidarity, which form cf solidarity was considered by Durkheim to rank above mechanistic solidarity. 8 This conception has been disputed by Homans and Schneider. They remark that Levi-Strauss's theory is a theory which uses a causa finalis: a phenomenon is considered to have been explained, because it has particular functions. That can be valuable, they think. But a phenomenon has only been explained when the causa efficiens has also been found, i.e. the factor which makes the origin and the continuance of the phenomenon understandable. This is indeed absent with LeviStrauss. We may say that for the theory of Levi-Strauss a causa ef ficiens has to be found like the following: a man marries his mBd, or rather somebody makes his sS marry his daughter, because he is aware of the structural consequences of this marriage. At the same time one must observe that there are surveyable and constant relations between descent groups.
MATRILINEAGES MATRILINEAGES
At any rate Levi-Strauss himself has not proved these two matters. However, Needham 10 has tried to do so in his analysis of the Purum 7 Taken from Homans and Schneider, p. 11. 8 Levi-Strauss (1949) , see also Homans and Schneider, We have left out of consideration here whether the mBd marriage does indeed increase the organic solidarity, and if organic solidarity is indeed a concept that can so easily be indicated. (Homans and Schneider, p. 13 .) IO R. Needham (1958). society. It is his object to show that marriage-cycles can be observed with the 303 Purum. He makes a bad start in remarking:
"It is obvious that marriage with the patrilateral cross cousin would reverse the direction of circulation of women,.... p. 76".
As we can see in fig. 2 this is decidedly not the case. Moreover, it would make the argument of Levi-Strauss, stating that the mBd marriage is "finer", ineffective. Our objections against Needham's article are, however, of a more fundamental nature. After having ascertained that there are no fixed marriage-cycles between the 5 exogamous sibs, he shows that there is a unilateral relationship between the lineages. A lineage which is bride-giver for another lineage, will never simultaneously be bride-taker of that lineage. The bridegiver appears also to be superior to the bride-taker. Needham tries to prove now that there are marriage-cycles. His criteria for a cycle are the following (p. 84): a) the first term of a series of lineages interrelated through marriage must be equal to the last one; b) a separate cycle differs in at least one term from another one; c) no cycle can contain another one, i.e. the final term being left out of consideration a cycle can comprise a term only once (Needham, p. 84 ). The number of cycles which Needham is able to construct is very large. It does not appear anywhere whether the Purum themselves know something about these cycles. Starting from one of the 13 marriagegroups Needham already constructs 16 cycles. So there are perhaps 13 times 16 or 208 cycles, which is a rather large number to a population of 303. We are apt to smile when we read (p. 87) that the lineage which participates in the 16 before-mentioned cycles according to table 7 supplies only three women, and receives seven. The point is that we need not prove the existence of the cycles, because it is quite logical that they should exist. It had to be proved that the Purum society has a limited number of stable cycles and that the Purum are aware of these cycles.
It appears very clearly from Needham's example that the mBd marriage is a useful means to stabilize the bride-giver -bride-takerrelationship. (See also Leach, 1954 or Vergouwen, 1933 .
We support Leach's conclusion: "Systems of marriage in a circle have been claimed for the Chiru, the Chawte (Chothe), the Purum and the Tarau. In not a single case does the empirical evidence provided by the ethnographers tend to support this proposition. The only positive evidence that does emerge is that in any one village patrilineages stand in a more or less stable "wife giving-wife receiving" relationship, and that in any one village there are status differences between lineages." (Leach, 1954, 1 p. 35) .
It is quite remarkable that we find this quotation also in Needham's paper (p. 84) . His paper does not enable us to determine whether in Purum society there are absolute status differences between the lineages. Neither can we find out what affinal relations there are between the four politically independent Purum villages.
Still we can supply a datum supporting Levi-Strauss's theory. We can divide the u.c.c. marriages into those in which a man is obliged to marry an u.c.c, and those in which a man is allowed to do so or in which a certain preference is given to the marriage with the u.c.c. Needham, too, makes this division (p. 75) , 11 and he poses that LeviStrauss speaks only about the prescriptive u.c.c. marriage, but that Homans and Schneider take both forms together. Levi-Strauss's theory indeed refers only to those cases in which the u.c.c. marriage occurs predictably to a high degree, because then it has structural implications, in other words: because then the organic solidarity is increased. One migh think for example of societies as the Tanembarese (Drabbe, 1940) or the Garo (Burling, 1958) , in which each eldest son is obliged to marry an mBd. If Levi-Strauss's argument is correct, we can expect more marriages with mBd in societies with prescriptive u.c.c. marriages than in societies with preferential u.c.c. marriages. Of the 42 societies forming our sample, we could ascertain in 39 cases whether the marriage standard was prescribed or allowed. Salisbury (1956) . He uses the terms "obligatory" and "preferential". 12 For the calculation of the p-values we used Fisher's Exact Probability Test.
See Siegel (1956) p. 96-104. All our calculations are based on the supposition that we are dealing with a random sample. Which supposition, for evident reasons, is an extremely dubious one.
So the theory of Levi-Strauss is supported from an unexpected side. There is only a probability of 1 to 11 that chance would cause a scatter as shown in this table. However, it should be remarked that two of the three cases in which we cannot find out whether the u.c.c. marriage is prescribed or tolerated, concern the Fsd marriage (Haida, Tlingit) so that new data might disturb this statistical adhesion.
Our provisional conclusion is the following: Levi-Strauss's views are to a certain extent supported by the facts. However, the weak point is that as yet no causa efficiens has been shown, which can make us accept his causa finalis. In this respect the theories of Leach, and Homans and Schneider will appear to be more useful.
Leach's hypotheses.
According to Leach (1951) the social groups which arrange the marriages mutually are of about the same nature in nearly all societies. The nucleus of such a group is formed by men who live together, and mostly represent three generations: grandfathers, fathers and sons. Both locality and descent determine the membership of the local group. Leach starts from the point of view that, if status relations between two local groups are given, the mBd marriage is one of the means to maintain this relation.
18 When mBd marriage is found, there will probably be a status differentiation between the bride-taking and the bride-giving group. An absolute differentiation between the bridetaking and the bride-giving group can be avoided, if local groups of the same status marry in a cycle, and there is a system of rights and duties which establishes an equilibrium between the groups.
A good example is to be found in Needham's description of the Purum. He even states categorically that status differences " .... are a common feature of matrilateral connubium" (p. 81). But these cycles can be broken up. Leach remarks that the status relationships between bride-givers and bride-takers must correspond with the status relations included in other institutions of that society, such as the political hierarchy, land tenure, etc.
In the first place we have ascertained in our data whether the u.c.c. 13 Salisbury, o.c, states that there are also other means to maintain such asymmetric marriage systems. In Dutch ethnological literature the term "asymmetrisch connubium" and therefore the phenomenon itself was sooner generally recognised than in Anglo-American literature ( Van Wouden, 193S, i.a.) . marriage always corresponds with status differences between bridegivers and bride-takers. We had sufficient data of 21 societies at our disposal. We found:
15 times mBd marriage with status differences. 5 " mBd " without status differences. 1 " Fsd " with status differences.
We see that the u.c.c. marriage is often, but by no means always, accompanied by status differences between bride-givers and bridetakers. From this it follows that there can certainly be no question of an association of the u.c.c. marriage' with absolute status differences between the bride-givers and the bride-takers, because, as has been shown, these differences need not be absolute. However, it appears possible to show a regional correlation in Further India.
14 With a number of tribes which in most respects are closely related as concerns culture (perhaps we can speak of a ceteris paribus) we find the following interesting association of characteristics:
Angami-Nagas Ao-Nagas Garos Khasis Rengma Nagas Thadou Kukis Sema Nagas little stratification-no mBd marriage
We must emphasize that this correlation does not hold in many other territories. The marriage with mBd is also found in tribes which differentiate only according to sex, age and ability (Siriono: Holmberg, 1950; Chiga: Edel, 1957) . In support of Leach's ideas it may be said, that in those societies there will probably seldom be status differentiation between bride-givers and bride-takers.
If we wish to examine Leach's theory more precisely we shall have to find societies in which the mBd marriage is a means to maintain or to bring about the social stratification. It occurs in 7 out of the 15 cases of mBd marriage with status differences between bride-giver and bride-taker: Batak (Vergouwen, 1933) , China (Hsu, 1945; Fei, i* See Smith (1925), p. 142-4. 15 With the Kachin (Leach, 1954) an analogous phenomenon occurs. In that culture there is in time a change from autocratic to more democratic and vice versa.
1947), Kachin (Leach, 1954) , Lovedu (Krige, 1943) , Mende (Little, 1951) , Tanembar (Drabbe, 1940) , and Yir-Yoront (Sharp, 1933) . Probably it is also the case with the East-Sumba (Nooteboom, 1940) . With regard to some peoples in the East of the Indonesian Archipelago the data available are insufficient. A curious example of the possibility to bring about a social stratification by means of the mBd marriage are the Yir-Yoront, about which the ethnographer writes:
"One large clan has been able to furnish numerous women while the men of the clan have obtained wives from the neighbouring tribes and from clans which happen to number few men". (Sharp, 1933) .
So this sib fully exploited the chances of breaking the cycle. It is doubtful whether a further development of this stratification "in statu nascendi" would have taken place in an Australian society.
This example brings us to a following hypothesis of Leach: the mBd marriage is extremely suitable for the maintaining or bringing about of political stratification. We found a similar function with the Batak, Kachin, Lovedu, Mende, East-Sumba, and in the abovementioned territory in Further India. In our opinion this relation also holds for the whole of East Indonesia and the Yir-Yoront. In both cases the village or the local group is politically autonomous, and usually exogamous. Therefore Drabbe (1940) remarks about Tanembar that the tutor-pupil relation, of which the bride-giver -bride-taker relation is an aspect, is the "binding principle" of the society. The aim is to have as many pupils as possible in the neighbouring villages.
Before giving a provisional appreciation of Leach's theory we have to pay attention to an exception, viz. the exception in which status differences go together with the Fsd marriage: Trobriand society. Malinowski (1926) explains the Fsd marriage with the Trobrianders as a compromise between the matrilineal and the patrilineal principle. It would be a means to keep the property in the patrilineal descent line: then sdS is equal to sS, so that in every second generation the property which is inherited matrilineally is at the same time in patrilineal hands. Malinowski's explanation is a typical theory of sentiments. Marriage with the Trobrianders is avunculocal. Until his puberty the son is a member of the father's local group. The father has a greater affection for his son than for his sister's sons growing up in another local group. Leach (1958) points out that the Fsd marriage cannot be understood as a result of the father's affection for the son, and to get a new insight he re-analyses Malinowski's data. We shall not try to summarize the whole paper here.
According to Leach the local group is most important for the arrangement of marriages in the Trobriand tribe, too. Marriage is an institution which we should not see as a consequence of affective sentiments, but as an institution which cannot be understood without the urigubu-system, in which the bride-giving local group as a subordinate to the bride-taking local group is obliged to supply the latter with large quantities of food. A boy is growing up in the village of his father, and he experiences how "his" village always takes food to the village where his Fs lives. The relation between these two villages is a relation of tension. Until his puberty the boy identifies himself with his father's household. If now he would marry Fsd, the urigubu would flow in the opposite direction, which may tempt the father and the son, but which would conflict with the feelings of the husband of the father's sister, who is superior as a bride-taker.
However, the local group of the mB are friends, for this local group takes the crop to the father's village. The local group of the Fs are of course also "friends", but of another kind: from ego's point of view the paying (of the crop) is not advantageous. The relation of ego to Fs is "tabu". Formally there is friendship but at critical moments (e.g. in case of death) there is hostility. 16 "Tabu" are all receivers of tribute. When ego is getting older, he identifies himself with the group of mB, and then he is increasing the social distance from his Fs; then the tabu is getting stronger.
In his father's village there live besides sib-sisters other girls who are not tabu-relations of ego. Ego has love affairs with these girls. However, the marriage is no continuation of these relations, which are based on affections. The marriage is a contractual arrangement with great economic consequences. The urigubu-payments do not form an isolated institution, but they are closely related to political and other privileges. The Fsd marriage is suitable to consolidate political rights in the upper stratum of the Trobriander society. Contrary to an "ordinary" marriage the Fsd marriage is matrilocal, which means that the married couple stays with the father, because father and Fsd belong to the same sub-sib on whose land the father lives. The marriage does not occur very often, and only with families of chiefs. According to Leach's analysis of Malinowski's data there are only three Fsd marriages against two mBd marriages. If somebody were to marry the sister of a chief's heir, he as bride-taker would be superior to this heir.
"By marrying this girl to his own son and then insisting that the son stays where he is, the chief is not "favouring his son", he is protecting the rights of his heir". (Leach, 1958, p. 135 ).
For a non-chief a marriage with Fsd would be a means to social climbing, the usurpation of the land-rights of the wife's sib. The marriage with Fsd is considered to be correct as a means to social climbing */ one succeeds in it. Homans and Schneider write the following:
"This form of marriage is carried out in practice more often by members of the chiefly families than by commoners, but...., the preference of the two classes is the same". (Homans and Schneider, 1955, p. 27) .
From the aforegoing it will have become clear that this proposition does not hold. The "commoners" like to marry Fsd, probably to change the direction of the urigubu-payments, etc., but seldom get the opportunity to do so; the chiefly families use the u.c.c. marriage to consolidate their own positions.
We have stated Leach's exposition rather extensively, because his argumentation is also of great importance for our discussion of Homans and Schneider's theory of sentiments.
Our treatment of Leach's theory can lead to the following conclusions :
1. The u.c.c. marriage, especially the mBd marriage is indeed often connected with status differences between bride-givers and bridetakers.
2. There is a tendency to make these differences absolute. In other words: the status differences between bride-givers and bride-takers can coincide with political and social status differences.
3. Though empirically and logically the marriage with mBd seems to fit best in this theory, the marriage with Fsd can also serve as a means to establish or consolidate status relations.
4. In view of the many exceptions Leach's explanation is only a partial one.
The theory of Homans and Schneider.
The theories of Levi-Strauss and Leach are in the first place related to the matrikteral form of the u.c.c. marriage, but Homans and Schneider also try to explain the occurrence of the patrilateral form. They start from RadclifFe-Brown's 17 discrimination between authority de jure and authority de facto. Authority de jure is legal or established authority: somebody has authority de jure if according to the norms of the group he has the right to command, and if the person who is commanded, has the duty to obey the commands. Authority de facto is the real exercising of authority. In most patrilineal societies the father and in a lesser degree all patrilineal relatives of the older generation have authority de jure over ego. The mother represents the "love" aspect. The mB is the protector of his sister, ego's mother. In consequence of identification of the mother with her brother, and of the fact that mB has no authority de jure over ego, ego's behaviour towards the mB is quite different from his behaviour towards his father; mB is a friend, a helper, and an adviser. The relationship between ego and his mother's brother is characterized by liberty and freedom from constraint. As ego often visits mB, he will often meet his daughter, and in result of the affective relationship mB will not object to a marriage between his sS and his daughter. However, in a matrilineal society mB has authority de jure and the father plays a part which is not unequal to the part played by the mother's brother in patrilineal societies. Ego identifies his father's sister with his father. Then the relation to the Fs is just free from constraint, and consequently equal to his relation to Fsd.
Homans and Schneider give the following hypothesis:
"Societies in which marriage is allowed or preferred with mother's brother's daughter but forbidden or disapproved with father's sister's daughter will be societies possessing patrilineal kingroups, and societies in which marriage is allowed or preferred with the father's sister's daughter but forbidden or disapproved with mother's brother's daughter will be societies possessing matrilineal kingroups". (Homans and Schneider, 1955, p. 28 ).
In our data we have tested this proposition in two manners. In the first place we have ascertained, just as Homans and Schneider did, whether there is a significant relationship between the form of u.c.c. marriage and the principle of linearity. Not only in our sample but also in the samples of Homans and Schneider, and Murdock 18 there appears to exist a statistically significant relation between linearity and the u.c.c. marriage.
In the second place we have tried to ascertain whether there is a relation between the linearity and the attitude of the father, the father's sister, the mother and the mother's brother towards ego. Starting from Zeldith * 9 we traced which relatives were expressive leaders and which were instrumental leaders. We call ego an instrumental leader when he gives commands, is the highest judge in the family, when he has control over the behaviour of his children, and when alter shows respect, is obedient, etc. We call ego an expressive leader when he mediates, reconciles, is nice and kind and is always ready to help, and when alter feels at ease with him, etc. With 25 tribes studied by us it was possible to ascertain instrumental or expressive leadership. The opinions of Homans and Schneider on patrilineal and matrilineal societies were for the greater part confirmed. Thus there appeared to be a statistically significant association between patrilinearity and instrumental leadership of the father and father's sister and expressive leadership of mother's brother. Matrilinearity was associated with instrumental leadership of mother's brother and 18 See Homans and Schneider p. 35: p= 0.009; Murdock (1957) : p= 0.001 (chi-square). From Levi-Strauss's comments (1958, p. 344) on th? value of this correlation it appears that he has not taken the trouble of finding out what we measure with the significance tests. The remark that to him the correlation seems to be "vide de signification" because so many cases occur in one of the four cells, is incorrect. The relative frequency in one of the four cells does not, at least in the test used by us, increase the significance. On the contrary, the smaller the random sample and the more cases occur in one of the four cells, the greater the p= value will be with equal percentage ratios. 19 See Zelditch (1955) for a precise operational definition of these concepts. expressive leadership of the father. When we associate the data concerning "leadership" directly with the form of u.c.c. marriage, we find the following table, which also supports the theory discussed. The conclusion must be that of the three theories which we have discussed up to now, Homans and Schneider's theory is supported most by the facts, in the sense that we have been able to make hypotheses derived from their ideas accessible to empirical indications and that we have been able to show the predicted statistical relations between these indications. In other words: the results shown by the tables are there and have to be interpreted. 20 However, the question is whether Homans and Schneider's explanation gives full satisfaction. We think that they may have fallen victims to some rather general but illconsidered suppositions in the present ethnology of kinship-structures, and to their aiming at an elegant and simple argumentation.
In this part we would touch upon a subject which strictly speaking lies beyond the scope of this paper. We think that Homans and Schneider in restricting themselves to societies with the u.c.c. marriage, to a certain extent are shutting their eyes to the facts. As a matter of fact it is difficult to explain that sentiments which we find in all patri-and matrilineal societies, have a consequence which confronts us only in a small part of these societies. Formally the criticism of LeviStrauss (1958, p. 344-5) and Murdock (1957) may not be to the point, but they have decidedly touched a weak spot in the explanation: "a mountain of a cause was delivered of a mouse of a consequence". So Homans and Schneider's theory gives at most a partial explanation. We shall have to look for: a factors accounting for the absence of the u.c.c. marriage and b factors accounting for the presence of the u.c.c. marriage. Evans-Pritchard 21 described the difference between "cold" relatives (such as the father, the father's brother, and the half brother) and the "warm" relatives (such as the mother's brother). When we confront Homans and Schneider with the Nuer situation we wonder why the men do not marry their mBd. We must probably try to find the cause outside the kinship structure. For the Nuer new alliances with "distant" lineages are probably more important than stable marriage relations with groups which are already related. A factor in this respect may be the difficulty of survival due to the "proud", aggressive patterns of behaviour and the natural milieu.
We shall now consider whether Homans and Schneider's suppositions are tenable and on which points they will have to be supplemented. In doing so we shall try to observe the restriction made by us in the beginning of this paper.
Some implicit suppositions in Homans and Schneider's theory.
We have seen that of the three explanations discussed, Homans and Schneider's explanation is supported most by the facts. Still there are many exceptions, and their efforts to explain them are not quite convincing. 22 On the one hand we cannot simply ignore their explanation like Needham does (Needham, 1958, p. 83) ; on the other hand their explanation is too incomplete to apply the concept of regularity to it, unless in a formally statistical sense. Now it is by no means true that an explanation must or can elucidate all cases. Particularly not if we work with a model like the one of the patri-and the matrilineal complex used by Homans and Schneider. A model is essentially imperfect, notwithstanding the fact that, or just because, it is logically and causal-functionally perfect. The important decision as to the accepting or rejecting of hypotheses is not so much whether we are willing to accept exceptions or not, but rather what percentage of exceptions we wish to admit. If we are of opinion that such a percentage is rather high, we must add more factors to the model, or which usually means the same thing, ascertain which implicit suppositions underlying it are too general, incorrect, or untrue. This latter method seems to pay in the case of Homans and Schneider's model, because 31 Evans-Pritchard (1951). We could also have used the Tikopia (Firth, 1936) as an example. 22 In table 2 one case in four is an exception, in table 3 nearly one in three. The interpretation of the exceptions, however elegantly given, is usually not entirely supported by the facts.
the suppositions we meet not only underlie an attempt to explain a phenomenon that occurs only very seldom, and which is hardly interesting for non-experts, but also a great many studies on primitive societies, and especially kinship structures. We might even say that much present (American) ethnology bears the stamp of the following axioms, which are in any case discussible. We want to state explicitly that the dangers we shall signalize in the interpretation of Homans and Schneider refer only to the "empty" model. They themselves have usually escaped these dangers in the representation of the cases.
I. The sentiments which the bridegroom conceives and develops when a child can (help to) explain the origin of institutions in which he plays a part as a bridegroom and a husband.
If this ,,help to" is stressed sufficiently, we can agree to this proposition. However, with authors like Homans and Schneider, and RadcliffeBrown (1924) , this stress is sometimes absent. For instance, they state that a child, as a result of its education, has an affective attitude towards its mother, and extends its affections as it were automatically to the mother's brother, with whom the mother identifies herself. Analogously, the more strained relation with the father is also demonstrated with respect to the father's sister.
Though the development of these sentiments can be proved in many societies, and though they certainly play a part in the institutionalisation of such phenomena as the u.c.c. marriages, they cannot explain these institutions automatically. The experiences of a schoolboy partly explain his behaviour as an adult; in the same manner the influence a ten-yearold Trobriander undergoes emotionally from the people in his environment can only partly explain the fact that later on he may want to or have to marry his cousin. In the theory of sentiments we are concerned with the danger, be it in a lesser degree, which has often been pointed out in connection with the basic personality theory and the developmental and depth psychologies.
Those who hold these views are apt to place phenomena in genetic instead of in situational relations. The genetic explanation arises when we relate the analysis of a former situation to the present one. We do not intend to say that Homans and Schneider are blind to the sentiments and positions of others than the bridegroom when a child. However, they discuss them only in so far as they mould the senti-ments of the boy in his childhood. The point we want to bring to the fore is that at the time of marriage they consider almost exclusively the sentiments of the bridegroom as generated in a previous situation.
We must not neglect the genetic explanation, but the situational one should not be neglected either. Moreover, the latter is often more plausible. If, e.g. with the Batak, a marriage is concluded between ego and his mBd, it may be that he marries her because formerly he liked his fflB very much, but also because his mB wants this marriage to be concluded because he likes to be a bride-giver. This latter reason, which may also be analysed as coming under the theory of sentiments, surely is as acceptable as the former, as it is based on ideas originating from the present situation of interests. With respect to this example we want to remark something else too: the result of the two "causes" is the same, namely the marriage with mB.
If we now consider a society like that of the Garos, about which Burling (1958) -as a reaction to Homans and Schneider's theorysupplied a number of new data some time ago, it strikes us that a matrilineal society prescribes marriages with mBd's. This rule applies only to the eldest sister's son whom the mB obliges to marry his daughter, in order that the young man will provide for his uncle and aunt, to whom he owes respect, in their old age. On the other hand, when his mB dies, he will secure the greater part of the inheritance. This marriage clearly is a "mariage de raison", and the burden it entails, -to marry mBd and to provide for the uncle and the auntis, according to Burling, certainly considered as such. What is made improbable by the genetic theory is easily explained by the situational one. Either Homans and Schneider are wrong, at least with respect to the Garos, or the tendency of the childhood sentiments is annulled by a counter trend. However, in the same article Burling has proved that the model can be used all the same. As a matter of fact the Fsd marriage occurs among the Garos, be it less often than the mBd marriage, but only in the case of younger sS's, who neither want to marry the mBd's from self-interest, nor are obliged by their uncles to do so..
Such an explanation as is given by Homans and Schneider appears after all to have a certain predictive value; an analysis of the situation and the sentiments at the time the marriage is concluded forms at least a supplementary explanation.
We see that laying the stress on the sentiments of only one of the parties concerned constitutes an unnecessary restriction. The sentiments of the father, the mB, and the female cross-cousin certainly must not be neglected. Of course Homans and Schneider, and Radcliffe-Brown (1924) do not deny that these sentiments are indeed important.
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Though they aim at explaining the phenomena in their genesis and as resulting from education, in the sS-mB relation full attention is given only to the sister's son.
The first supposition underlying the model appears to need supplementation, both for a priori reasons and when a single concrete case is analysed. Schematically we could represent them as follows below. A plus sign means sentiments in accordance with the mBd marriage, a minus sign sentiments in accordance with the Fsd marriage. In these cases, at any rate, we should come to a prediction which agrees with the actually occurring tendency by counting the plus and minus signs under the heading "sentiments". It is, however, doubtful whether such a technique of counting does not simplify matters too much. When a marriage is concluded, the sentiments of each of the persons concerned carry different weight, even if we disregard personal characteristics. A possible example of the influence of emotional differences : an older sS with the Garos can either be guided by the sentiments towards the Fsd that have developed in the course of years, or more by future profits which make the marriage with mBd attractive. But these differences alone do not define the value of the sentiments. The concluding of a marriage is an institution, and as such it shows a differentiation of roles, goods, influence, etc. Not everywhere does the decision and the initiative with respect to a marriage lie with the young man. And that they do lie with the young man is an assumption on which the model of Homans and Schneider is -tacitly -based. That the sentiments of the bride-groom and those of the uncle at the time that the nephew was still small mainly determine the pattern of the u.c.c. marriage, is only possible if the male cross-cousin has freedom of choice. But in primitive societies the older generation often has more power in this respect, namely a spectacular power to restrict the behaviour alternatives of younger people; of this the Garo practice is (again) an example.
We must not only know the sentiments of all parties concerned, but also whose sentiments are decisive. Our data comprise many cases in which older people arrange a marriage. For example, if the nephew of a Tanembarese does not show a preference for one of his cousins soon enough for his uncle's taste, his uncle puts him to the choice: which of my daughters do you want to marry? Sometimes the bridegroom has more freedom, but only where the u.c.c. marriage is preferred but not prescribed. Logically there is a contradiction between norms of marriage choice and freedom of choice. Homans and Schneider start from two concepts that exclude each other. We have seen already (table 1) that the marriage with Fsd does not occur at all if the u.c.c. marriage is prescriptive. It seems as if the theory of Homans and Schneider refers especially to societies where preferential marriages occur. Possibly the affective sentiments were of importance when the u.ac. marriage originated in prescriptive societies, but they cannot explain why such marriages still survive.
So the bride-giver can take the initiative for a marriage, and so can the bride-taker. But what about "die Dritte im Bunde", the bride herself? Here the ethnological data let us down. Neither on her sentiments, nor on her possible initiative do any of the sources give satisfactory information. The question whether the bride has a say in her marriage at all must remain unanswered in this article. Probably this occurs only in exceptional cases.
It is possible that the bride's sentiments can be predicted to some extent. By means of Homans and Schneider's genetic way of thought we can come to a hypothesis. In "The Human Group" (p. 248-52) Homans demonstrates that in Tikopia the relation between father and daughter can be kind and warm, and that the relation between mother and daughter is more or less a counterpart of the relation between father and son, that is: strained. As this situation can be explained by means of a generalised factor, viz. the division of labour according to sex, 24 he is of opinion that it can be considered to be a general or universal rule. According to the extension-mechanism of Homans and Schneider we would expect an affective preference for the Fs over the mB, and of the father's sister's son over the mother's brother's son. So we might suspect that in all societies, whether they are patrilineal or matrilineal, the sentiments of a girl are directed towards a marriage with the father's sister's son, i.e. the mBd marriage. What value this prognosis may have -we do not think it is great -we have again shown that the explanation of interpersonal relations needs a more complicated model than Homans and Schneider give.
Summing up we can make the following objections against the first supposition:
1. This starting-point of Homans and Schneider may give rise to purely genetic views in which the sentiments of the bridegroom when a child are stressed too much, his sentiments at the time of his marriage remain unelaborated (or are seen too genetically), and the present sentiments of his relatives are almost neglected. 2. The implication of their starting-point that the bridegroom has freedom to choose his partner is empirically untrue and logically in contradiction with the restriction of the study to societies where the u.c.c. marriages are the rule. In many cases the older generation has more influence on the choice of a bride than the bridegroom. 3. A supplementary hypothesis is possible: in all cases the girl will prefer a mBd marriage.
II. The sentiments that are generated in childhood with respect to the family situation and the relation with some near relatives are sufficient to explain how new roles in later periods of life are fulfilled.
We wish to state in the first place that we do not doubt that attitudes are generalised and that exension of sentiments does occur.
Psycho-analysis has made us accept that everybody carries with him an internalised family. For the sociologist or ethnologist the fact of the extension gives rise to two closely related questions:
1. Under what circumstances does extension occur?
2. In what degree have sentiments been formed in new situations by extension or by the new situation itself?
Though Murdock (1949) does not entirely escape the dangers of "extensionalitis", he poses at least the first problem. 25 He has less to say about the second question: both literally and figuratively he gives precedence to the family. 26 In fact Homans and Schneider apply the same working method: in the family the relations are such that there is tenseness towards the father, and therefore towards the father's sister, the father's sister's daughter, etc. Consequently there is one problem to which they do not give sufficient attention: why is a "warm" relation like the relation between sS and mB, allowed to chill by giving it another aspect, viz. that of son-in-law -father-in-law or bride-giver -bride-taker?
One would say that in a patrilineal society the mother-in-law role harmonizes better with the "chilly" Fs than with the "warm" mother's brother's wife. But suppose the extension of sentiments does explain the concluding of marriages, then it is surprising that the extension should stop suddenly after the wedding. From the point of view of generalisation this change-over from "friendship" to "respect" is incomprehensible. New situations certainly do generate new sentiments.
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With the two other theories, however, the stress lies perhaps too much on the properties of the social structure and the sentiments associated with the present situation, so that affinal relations rank first.
28 Especially the theory of Levi-Strauss (see above) is based on the importance of marriages for the continued existence of the structure. He points out that from this point of view one form of the u.c.c. marriage is "finer" than another, that to understand interfamiliar relations the relation between husband and brother-in-law, between father and mother's brother, are most important. The associated sentiments are: interest in the "fine" system, the desire for constant relationships with as many members of the society as possible, the considering of marriage as an exchange of women against women or 25 E.g. in chapter 10 of "Social Structure", Kinship Taboos and their Extension. 26 See e.g. Murdock's remark on p. 3 of "Social Structure" in connection with
Linton's proposition. The point of view of both of them seems dogmatic. 27 Fortes (1958) has strongly stressed this aspect of the development of the situation. "The most promising advance in recent research on the social structure of homogeneous societies has been the endeavour to isolate and conceptualize the time factor". "These processes have biological determinants. One is the life span of the individual", p. 1. 28 See Goody (1959). goods. These ideas, values, etc., which certainly occur with primitive people, 29 show clearly how careful we must be with extension "from the cradle to the grave". Now one word more on the (first) question regarding the circumstances under which extension takes place. Essential for Homans and Schneider's theory is the extension of sentiments from the mother to the mothers' brother, and from the father to the father's sister. How this extension takes place is doubtful. The relation mother-mother's brother will not be very different in patrilineal and matrilineal societies. Is it so that in matrilineal cultures the boy first likes his mB, and does he show respect only later on when the mB exercises authority? For an analysis of these phenomena knowledge is required of the consecutive situations in which ego finds himself; principles like "the equivalence of siblings" (a terminology which Homans and Schneider fortunately avoid) are vague, as they are unspecified.
Knowledge of a situation at a moment is not sufficient. With the Trobrianders the attitude of ego towards father's sister cannot easily be explained as being a main characteristic. We might suppose that there are three phases:
1. the child lives with its father and has little notion of the urigubu payments etc.; the relation with Fs is friendly; 2. the boy appreciates the urigubu payments etc.; strained joking relationship; 3. the young man takes up his residence with his mother's brother; distant tabu relation.
It must be remarked that Homans and Schneider, in their inclination for simplification, have made the mistake of putting "extreme joking" on a level with "friendly relations". 30 Goody (1959) gives more attention to these objections and discusses them more exhaustively. He points out that we must be on our guard against exaggeration of the importance of the kinship relations in childhood as well as against the affinal relations. Only a study on the positions held in a social structure will yield sufficient data to arrive at a correct evaluation of such phenomena as the mB-sS relation. We can agree with him that a study in terms of the position one holds, will hold, or held, constitutes a better starting-point for defining sentiments at a certain moment than a study that lays the stress on education in a former period, or one which pays attention only to the need of status, property, and political privileges in the future (Leach) . For an analysis meant by us Radcliffe-Brown's concepts of conjunction and disjunction are adequate because they may enable a more precise interpretation than the terms "friendship" and "respect".
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III. The conclusion of a marriage is based on affective sentiments.
In fact Homans and Schneider's model is more or less based on the concept "romantic love". As we have already shown in extenso, it is neither true that one always wants to marry for love, nor that one always can marry for love. Only in societies where the u.c.c. marriage is preferential instead of prescriptive does this supposition hold to a certain extent, unless the bridegroom's position in the structure entails such economic and political interest that he concludes a "mariage de raison" (e.g. the eldest son of a noble family; societies in which landed property is very important). There is a great chance that in such cases only rather simple societies remain, such as the societies of the Siriono or the Chiga.32 IV. The kinship structure can be considered apart, independent of other aspect structures, such as the political and the economic ones. The weak points of this proposition have already been pointed out above. With many societies it is worth while to relate systematically the kinship structure to the political and economic ones. It is a matter of course that Homans and Schneider should emphatically use political and especially economic factors, but only when the kinship structure shows an unexpected picture, as in the case of the Sherente (p. 48-51).
The case of the Trobrianders shows how this working method prevents them from seeing the actual situation.
33 From our own data it appears that the measure in which the political and the economic structure are interwoven with the u.c.c. marriage varies considerably. The more they are interwoven, the less Homans and Schneider's sentiments affect the form of the u.c.c. marriage.
Conclusions.
I. The marriage with mBd occurs more frequently than that with the 31 Radcliffe-Brown (1940) . 32 Edel (1957); Holmberg (1950) . 83 Homans and Schneider, p. 26 vs Leach (19S8) .
Fsd. In our sample the relation is 35: 7, with Homans and Schneider 26:7. 2. The marriage with mBd is better suited for the maintenance of relations established between bride-givers and bride-takers than that with Fsd. 3. The difference between societies in which the u.c.c. marriage is prescriptive and those in which it is preferential must not be neglected. Marriages with mBd occur significantly oftener in societies where the cross-cousin marriage is prescriptive. This means that in cultures where the u.c.c. marriage has most consequences for the structure, the mBd marriage is more likely to occur.
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This fact is a support both of the theory of Levi-Strauss and that of Leach. In our opinion their theories hold in the first place for prescriptive marriages. The prescription sometimes refers to all members of a society, sometimes to some, e.g. the eldest sons of the members of the upper social stratum.
4. The theory of Homans and Schneider holds especially for those societies where the u.c.c. marriage is preferential. Obviously the structural drawbacks of the Fsd marriage carry little weight in those cultures.
5. The greatest objection to the theory of Levi-Strauss is the lack of a plausible causa efficiens. We are of opinion that in the case of patrilineal society both the theory of Leach and that of Homans and Schneider provide a causa efficiens. As for Leach: the preference for a striving for the higher status of bride-giver described for a number of societies can give rise to the mBd marriage, which automatically causes the "echange generalise". As for Homans and Schneider: the childhood sentiments may increase the inclination towards the mBd marriage. In a matrilineal society there is the possibility that the sentiments of Homans and Schneider form a counter-trend, though this will be less strong than the tendency for an mBd marriage according to Leach. (N.B. All this holds if the u.c.c. marriage is prescriptive).
6. A. The sentiments of Homans and Schneider are not the only ones that are of importance for the conclusion of a marriage. 1. Sentiments are not only an extension of former sentiments.
2. The sentiments of the bridegroom when a child are only the sentiments of one party concerned. It may be that the bridegroom's sentiments substitute a correct indication for those of all parties concerned. However, this has not been proved. It is also possible that an analysis of the consecutive situations, as we have propagated above, yields the same results as the analysis of Homans and Schneider. In view of the validity and reliability of their predictions this is not impossible. The introduction of the factor time is inter alia of significance because it shows that the apparent contradiction between the sentiments according to Homans and Schneider and those according to Leach is caused by the fact that the former have been generated in childhood and the latter refer to the future, and that they are both of importance to marriage (N.B. This holds only when both theories apply). B. The sentiments according to Homans and Schneider have less effect in societies where:
